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Arise ! Awake ! And stop not till the Goal is reached. ” 

THE DIVINE NAME 

By Swami Adbhutananda 



A Devotee : 'Maharaj, sadhus preach 

renunciation of lust and gold, but how is it 
possible for householders like us to give up 
such desires ? The cravings are, as it were, 
besieging our minds. There is no possibility 
of giving battle to them there. How can we 
fight them F The desires will defeat and drive 
away whatever we shall confront them with 
and will never allow it to secure a foothold 
in the mind. You ask us to repeat the Divine 
Name, but we find that we do not feel inclined 
to do so thanks to the pull of desires. You 
ask us to discriminate ; here even we find that 
the cravings surge up in all their restless 
fury by paralyzing discrimination. Now 
please tell us how could you manage to create 
the urge for Divine Name and discrimination 
in the mind in the midst of these cravings ?' 

Swami Adbhutananda ; ‘You make the 
same eternal complaint, how can we repeat the 
Divine Name ? Know that the Divine Name 
plants itself in the mind through repetition. 
The mind is running restlessly intoxicated by 
desires. The cravings are leading it by a 



rope through its nose. What can be more 
mischievous than they ? This is what Arjuna 
told Sri Krishna. Sri Krishna admitted that 
the mind is wicked, but added, “O Arjuna ! 
Cultivate detachment towards the cravings 
and be always practising. By constant 
practice the mind will gradually quiet down/* 
The more the mind runs after worldly objects, 
the more should you reason that the objects 
are fleeting, existing today and disappearing 
tomorrow. Be content with just what you 
have need of these fleeting things. Why 
should you have more ? There will be no room 
for the Eternal if you overburden yourself 
with fleeting objects. The Eternal is not 
created by the adding of fleeting objects. The 
Eternal is One ; It is the Brahman. Know 
everything else except Brahman to be unreal. 
Teach your mind in this way. You will 
find that discrimination has awakened after 
repeated efforts like this. 

‘Do you know the story of the pearl 
necklace which Sri Rama chandra presented to 
Hanuman in his court ? But Hanuman turned 
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over the beads scrutinizingly and even cut 
open one with his teeth. As soon as he saw 
that the name of Rama was not inscribed in it 
he threw it away at once. Lakshmana 
became angry at this and said, “He is a monkey 
after all ; what does he know about the worth 
of pearls ? He has spoiled such a beautiful 
pearl necklace by cutting it with his teeth 
Noticing Laksmana’s regret Ramachandra told 
him, “Why not ask him why he has done so ?” 
On being queried Hanuman replied, “I was 
seeing whether or not it contained the name 
of Rama !” This is the way one should dis- 
criminate between things. To keep alive the 
spirit of discrimination is the hardest ta'pasya 
(austerity) . One who knows how to dis- 
criminate is ever battling with impulses. Wake 
up the spirit of renunciation and discrimina- 
tion ; then alone will you be able to fight 
your desires. How will you check them 
unless the discrimination between what is 
true and what is false develops. First of all 
clean the dirt that is entering the house 
of the mind through the windows outside. 
Discriminate and hang up the notice of “No 
admission’’ in front of the wiiidows, i.e. the 
senses. Hand over all the dirt that will enter 
within, disobeying the notice, to the policeman 
i.e. viveka. With the help of the policeman 
mveka, the mind will be battling with the 
mind. Thus the field of the mind will be 
cleared, and you will be able to install God 
there. Until you can install God there, you 
will not be able to conquer your desires. You 
doubtless know that the seed of desire is in 
the mind. That seed is being watered by the 
sense-organs within and the objects outside. 
This watering is producing a luxuriant crop. 
All that crop must be cut down and the 
seeds destroyed. After that you have to sow 
the seed of God^s name there. Then alone 
the Divine Name will bear a crop. Now 
there is the crop of desires. So the Master 
used to say, “Where there is lust, there is no 
Rama, and where Rama is, there is no lust.” * 
A Devotee : ‘Maharaj, I have a little doubt. 
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Are you advising us to repeat the Divine Name 
after controlling the senses first ?’ 

The Swami : ‘That can also be done. But 
the Divine Name has such a power that it can 
burn up the seed of desire. The Master used 
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to say, “Repulse the attack of lust by wearing 
the armour of Name.” * 

A Devotee : ‘Maharaj, how can Name con- 
quer lust ?* 

Swami : ‘Lust cannot come near the Name. 
The Divine Name has such a pull that once 
the mind yields to it, lust does not find an 
opportunity to arise. For Name is true 
and real. Falsehood cannot find a hold in 
the mind which is meditating on Truth/ 

A Devotee : ‘This may be possible in the 
waking state. But desires continue their 
attacks even when a person is asleep. How can 
he save himself from such attacks ? How can 
the mind save itself from desires in the dream 
and in sleep ?’ 

The Swami : ‘The Divine Name can save 
the mind even from such attacks. I tell you 
truly that if you can repeat the Name properly, 
its power will be active even in sleep. One 
who knows how to repeat the Name goes on 
doing so in sleep, or in the waking state. As 
physical functions like breathing go on even 
in sleep, even so the activity of the Name 
continues in the mind. It does not allow 
dreams to arise in the mind, and even if they 
begin to arise, the Name saves the sadhaku 
(spiritual aspirant) by waking him up. Thus 
the power of the Divine Name continues to 
save the sadhakas day and night. . . . 

‘You will not understand the meaning of 
such simple statements ! Desires have made 
a permanent home in the mind. Sometimes 
they float on the surface of the mind, and 
sometimes they lie so submerged that a 
person is not even aware if ever such desires 
existed in him. The more you will approach 
Him, the more will you perceive the knots of 
lust and desires. The more the body and 
the mind will get purified, the more the sub- 
merged dirt, the hidden dispositions acquired 
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in thousands of incarnations before, will come surface — the same heat will force them to 
to the top. And coming out, they will be abandon the fortress of the mind. How can 
fighting with the Divine Name, The heat they cope with the power of the Divine Name ! 
of the Divine Name which brings them to the 



VEDANTA AND CIVILIZATION 

By the Editor 

‘Listen to the Truth of Religion that is not sprung from subjective delusions of the mind.’ 

— Munusmtiti, II. 1 

‘Whatever is spoken without experience is as annoying as the prolonged howl of a dog in 



pain.’— Ram das Swami. 

Civilization is constituted of (1) ideala 
which inspirit it, and (2) technology which 
gives it command over nature. Beliefs form the 
more essential part, though the commonest 
answer to the question, what constitutes a 
civilization ? would be given in terms of 
material goods ; for to the average mind an 
‘advanced’ society means one in which man 
controls nature and enjoys as a result a high 
standard of physical well-being. The judg- 
ment is obviously very superficial. We 
regard a society as advanced or backward 
not so much on account of its mastery or its 
lack over material means, nor even solely 
because of its success or failure in achieving 
a high degree of integration or organization of 
its component parts, but we rate it as high or 
low in so far as it pursues or not certain*- moral 
and spiritual ends regarded as intrinsically 
valuable. This may not be always evident, 
but is undoubtedly implicit in all assessments 
of this kind. Lanka, Sybaris, and Rome be- 
came decadent, as we retrospectively assert, 
just when they reached the peak of material 
prosperity and interpreted life in terms of 
pleasurable experience. Technology is, there- 
fore, of value in the degree it enables a com- 
munity to realize socially and individually the 
high non-material ends which a developing 



human consciousness recognizes and values. 
Divorced from such aims, it may very well 
be the means of its regression. For this reason 
societies with less control of nature and less 
of physical., well-being may stand higher in 
worth than a technically more developed 
community, if the aims and actions of the 
former are a truer representation of the truths 
of man and the universe than those of the 
latter. 

The above points to the two sources of 
civilization. The mastery over means is 
derived from a discovery of the laws of nature 
through observation and experiment, that is 
to say, through the scientific method. The 
beliefs, on the other hand, refer to a realm 
other than the sensible and so empirically 
unknowable. Science gives us the power to 
manipulate the physical environment in 
accordance with our wishes, but does not tell 
us the ends or the kind of ends we should 
pursue. Traditional beliefs seek to create 
patterns of emotion and conduct by compact- 
ing the mush of wild fantasies and wishful 
thinking and anarchic impulses that a normal 
person is into a firm one-pointed consciousness. 
This is no function of science. Even if science 
is presumed to reveal anything about the direc- 
tion in which the material universe is moving 
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or about the aims that life at the unreflective 
level seeks to realize, the human consciousness 
refuses to get assimilated to such blind drifts 
of nature. The whole physical order of things, 
including the planets, stars, and galaxies, is 
moving inexorably to a cold death ; at least 
science informs us so. Life is what eats, 
grows, and reproduces itself. But such in- 
formation fails to extinguish our aspirations 
for unknown ends or to take away the sense 
of significance from our lives. 

The characteristic ideals of civilization do 
not, therefore, arise from an objective know- 
ledge of matter and life, but have another 
source which is commonly termed Religion. 
The religious beliefs which energize a society 
to move in a certain direction inform us about 
ends to which our half-understood aspirations 
point. They give to life a meaning derived 
from a transcendental order. Religion, thus 
understood, is no mere social phenomenon, 
but the conscious and intelligent pursuit of an 
aim of which we are not quite clear in our 
state of half-awakened consciousness, but 
which we have to accept on the basis of an 
authoritative tradition. 

Here a doubt arises, a doubt which is not 
new or peculiarly modem, but is as old as 
human reflection itself. In fact doubt is a 
necessary preliminary to clear understanding, 
and an essential factor of the rational method. 
It is difficult for us to put our trust in a thing 
which we do not know and for which we are 
asked to sacrifice so much of what is imme- 
diately pleasant and to submit to restraints 
which are so galling. It is obviously true that 
in spite of our turbulent self-regard ing impulses 
we often feel and act in ways vastly different 
and which can have meaning only in a religious 
sense, but can we ever have the assurance that 
our sense of value has an objective reference ? 
Are not they Nature’s tricks to delude us into 
participating in her blind game ? The ancient 
doubt has been peculiarly reinforced by the 
wonderful development of the objective spirit 
of science, its success in achieving material 



welfare, and its apparent ability to make life 
full and happy without extraneous reference. 

Science has demonstrated that many of the 
old beliefs accepted on the authority of religion 
are false and against reason. Religion has 
retreated as science has advanced. This has 
cast doubt on Religion itself. The doubt has 
generally developed into a denial by the propa- 
gation of the dogma that what cannot be 
grasped by the scientific method cannot be 
known and is, therefore, unreal. But science 
must find a reason for the origin of religious 
beliefs. So they are traced to primitive 
taboos or fears or subjective fancies. Some of 
these tighten social bonds in the face of the 
threat from libertarianism, while others afford 
a way of escape from the unpleasant facts of 
existence, or from the fear of cosmic loneliness, 
into a comfortable realm of fantasy. Polybius, 
the Roman historian of the 3rd century B.C., 
develops in a celebrated passage the sociologi- 
cal theory of religion. He says that the 
Roman rulers introduced theological beliefs and 
notions of Hell to control the violent and 
lawless masses by the ‘fear of the unknown 
and play-acting of that sort/ There are 
parallel modem explanations with the addi- 
tion of anthropological and psychological 
reasons. But whatever be the precise nature 
of these explanations, whether sociological, 
anthropological, or psychological, the result is 
the same, namely, religion, like romanticism, 
is reduced to a form of subjectivism. 

II 

The necessary corollary to such a view is 
to attempt to reconstruct civilization on a 
new basis. Man must cheerfully accept life 
and its limitations and do his best, without 
illusions, to achieve the highest measure of 
happiness that society makes possible. Social 
cohesion can be secured without recourse to 
irrational dogma by a theory of restrained 
pleasure. Certain restraints on individual 
liberty are necessary for the preservation of the 
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community. In the past they were enforced 
by dogmatic beliefs and could not be enforced 
by rational arguments. The future aim should 
be to attempt to secure a social order not 
based on irrational dogma and insuring stability 
without involving more restraints than are 
strictly necessary for the maintenance of the 
community. This is the picture of scientific 
civilization of the future drawn by scientists 
like Bertrand Bussell. The hedonistic aim 
becomes the frame of reference, right and 
wrong become translatable into prudence or 
imprudence, and science (i.e. knowledge in a 
pseudo-Socratic sense) becomes virtue. 

It is clear from the above that faced with 
the charge of subjectivism, traditional beliefs, 
if they are to survive, require justification 
m rational terms. They are essential to the 
character of civilization, for its secular 
superstructure cannot rest except upon 
spiritual foundations. It is easy for one, after 
he has absorbed from the social tradition a 
sense of values, to imagine goodness as a natu- 
ral attribute and to forget that it is the fruit 
of a culture. Prudence can never energize 
human will to attempt a radical transformation 
of character. It never creates new and enduring 
patterns of emotion and conduct, for its aim 
is not an integration of personality but a 
temporary balance of conflicting forces. It is 
not a positive force in life ; it will only keep 
alive unresolved conflicts in the mind and so 
be a source of nuroses and psycho-somatic 
disorders. 

But religion has to answer the charge of 
subjectivism. 

The subjective element in religion cannot 
be denied, but it does not mean that it is with- 
out an objective basis or without truth. The 
subjective element is present in all human 
knowledge, and its recognition does not vitiate 
our rational seeking of goals. Viewed in the wide 
perspective of the whole, religion and science 
will be found not opposed to each other, but 
occupied with different problems, the former 
with ends, and the latter with means.- The 



method of reason can be equally applied to 
both. 

Civilization cannot stand on pure natural 
knowledge, for thus it can never achieve a 
perspective necessary for intelligent direction. 
Nor can it be saved by a dogmatic synthesis of 
irrational beliefs and scientific truths. The 
only way the conflict can be resolved is to 
have recourse to metaphysic in the true sense 
of the term. Indeed, this has been done in 
India where the respective spheres of religion 
and science, their function and purpose, have 
been clearly understood by the best minds 
from ancient times. Metaphysic, literally 
understood, is the knowledge of the Universal 
Order that lies beyond physics, i.e. the world 
of matter. It is necessary here to draw a 
distinction between metaphysic and philosophy 
as understood in the West and also between 
metaphysical knowledge and philosophical 
theory. 

Philosophy is a rational effort at under- 
standing experience as a whole. Its subject- 
matter is experience in its multiple modes. 
Its aim is to synthesize knowledge by offering 
a coherent explanation of all. Philosophy is, 
therefore, wider than science, which deals with 
particular fields and aims to discover laws 
according to which things happen in those 
fields. Particular sciences assume certain 
propositions as fundamental to their study. 
Again they do not deal with a thing in all 
its aspects, but abstract certain features from 
it for the purpose. Physics which deals with 
the root properties of matter is the most uni- 
versal among the sciences and has assumed 
today some sort of semblance to philosophy 
by reason of its speculative tendencies. It has 
come to a very abstract conception of matter, 
which is defined as a way of grouping events. 
This sounds perilously like subjectivism, but 
events are regarded as objective and in- 
dependent of the observer. Process is the 
fundamental stuff of reality, and space and 
time are relations obtaining between events 
and. are not absolute. The flow of events is 
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a hypothesis on which rest the facts of concrete 
experience. 

Physics leaves out quality, aim, and con- 
sciousness, for it cannot handle them by the 
scientific methods. It either tries to assimilate 
them into the series of neutral events or reject 
them altogether as subjective and unreal. No 
cogent reasons are advanced for such 
procedures. There is, of course, a school of 
physicists who regard consciousness as final, 
but such speculations do not find favour with 
the scientists generally. 

Modem science admits that it cannot go 
beyond its methods and so arrive at absolute 
truth. It can of course speculate and 
philosophize, but can never reach verifiable 
truth as regards the ultimate nature of reality. 
It, therefore, proclaims that absolute truth is 
unattainable. This contention is, however, 
denied by metaphysic as being dogmatic. The 
true metaphysical tradition, as distinct 
from the philosophical, is absent in Europe 
in modern times. There is evidence of its 
presence in the past in some phases of early 
Greek thought and, to some extent, in 
medieval Scholastic philosophy, but it became 
submerged later on under either sentimental 
theology or a narrow scientific temper. 

Metaphysic claims direct, immediate 
knowledge of Reality. Though this know- 
ledge can in no wise be compared with the 
particular object of any other kind of know- 
ledge whatsoever, it is not inaccessible to 
pure intelligence. And by analogy we can call 
it objective knowledge in the truest sense. 
Vedanta claims that this immediate know- 
ledge is accessible to pure reason. Here an ex- 
planation is called for in order to avoid a 
possible confusion of thought. Vedanta uses 
the term reason in two senses, of which the 
West at present knows only one. For the 
sake of clarity the two senses can be kept 
apart by employing the terms intellect and 
reason to denote them. Intellect or buddhi 
is the supra-individual faculty in man which is 
immediate in its operation. This faculty is 



consistently ignored in Western philosophy. 
It has entailed the limitation of Western 
philosophy within narrow bounds and its 
progressive assimilation into the empirical 
sciences. This faculty should not be confused 
with the intuition of certain contemporary 
philosophers of Europe, which seems to be a 
purely instinctive and vital faculty that is 
really beneath reason and not above it. Buddhi , 
on the contrary, is the highest development 
of reason and can be termed as the faculty 
of intellectual intuition. The pure intellect 
working independently and in its own right 
without media is the instrument of the highest 
truth. This is the sukshma agrya buddhi , 
mentioned in the Kathopanishad , by which 
Truth can be directly intuited. The Qita also 
refers to this clearly when it says : sukham 
atyantikam yattat buddhigrahyam atin- 
driyam. Reality is the highest Bliss, and this 
Bliss which is inaccessible to the senses can 
be apprehended by the buddhi or pure 
intellect. 

While the pure intellect, undisturbed by 
particular, subjective functionings, is termed 
buddhi, the rational faculty which deals 
mediately and with separate facts to arrive at 
conclusions is known as tarJca. Tarka has 
been consistently relegated to a subordinate 
position. Tarka or speculative intellect can 
work only on the basis of data given by 
experience. Independently it cannot give us 
any assurance about the character of the Real. 
Naisha tarkena matirapameya, the Real cannot 
be apprehended by reason (Kathopanishad ) . 
The ultimate Truth of metaphysic to which 
religions point (dharmasya tattvam) is hidden 
in the inmost heart of individuals (nihitam 
guhayam) , for reason is without a sure basis 
(tarkopratishthah) , scriptures differ (shrutayo 
vibhinrux) , and there is no sage whose opinion 
can be accepted as final (naika rishiryasya 
vachah pramanam) . The only way to know 
It is to follow the disciplines prescribed by 
the great ones who have reached It (mahajano 
yena gato sah panthah) . This universal faculty 
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lies dormant in all and can be awakened by 
recourse to suitable methods. 

in 

Vedanta, therefore, offers a basis for a 
rational synthesis of religion and science. 
Science is essentially a method of dealing with 
the physical facts in order that they may 
serve human ends. Knowledge is never 
theoretical, its motive is essentially practical. 
This is shown by the popular condemnation of 
theory as such. The scientific aim is not 
Truth in the ultimate sense, but the truth of 
means to help human ends. But we cannot 
do without a knowledge of ends, if we are to 
avoid living random lives. Life must have a 
sense of direction, if it is not to whirl endlessly 
and pointlessly in old and fixed grooves. 

It is commonly presumed that we know 
the purpose of all our acts or that we can 
find out by pure reasoning the full meaning 
of life. This is a mistake which is common 
not only among average men but also among 
philosophers. Attempts have been made to 
ferret out the meaning of life or the aim of 
evolution from physical and biological sciences, 
but they have always failed. Our everyday 
experience tells us that we often do not know 
the reasons for many of our actions. We seem 
to behave, now and then, automatically. And 
the end-event only makes clear to us later 
what we failed to understand before. A man 
who had been under hypnosis carries out sug- 
gestions given to him in that state. But 
though he has an illusory sense of self-direc- 
tion after he has recovered from the hypnotic 
state, he is in fact acting under the power of 
a subconscious urge. He does not know the 
purpose of his act. 

A child does not understand the significance 
of his various emotions and activities, which 
only an adult can explain and intelligently 
direct by teaching and instruction. Purposive 
endeavour is the essential characteristic of 
life, and we cannot reasonably limit its purpose 
to clearly seen aims. A squirrel buries nuts 



underground without knowing that they will 
satisfy hunger at a distant point of time. The 
squirrel does not know the purpose of the act, 
the winter-hunger is not present to its con- 
sciousness. If it could speak and were asked 
the reason why it acts so, it would probably 
answer that it finds pleasure in digging and 
burying nuts. 

The vast majority of mankind, like the 
spuirrel in regard to the act of digging, do not 
have the faintest notion what life means. Our 
vision and experience are strictly limited to 
the present, we see only a few steps ahead. 
Such knowledge and experience do not provide 
clear and unequivocal principles of conduct. 
Intelligent living always feels the need for two 
sorts of explanations, teleological and mechani- 
cal. When we ask ‘why’ concerning an event 
we may mean either of two things. We may 
mean what purpose a present event is going 
to serve in future, or we may mean what 
circumstances caused the present happening. 
The explanation of one lies in the future, of 
the other in the past. It is quite legitimate 
to seek for mechanistic explanation in regard 
to material happenings, but life demands an 
answer to the teleological question. This 
introduces a distinction into knowledge. Fresh 
knowledge may be of two kinds. While 
adequate mechanistic explanation of an event 
can be had by present study, we cannot 
satisfactorily explain an event teleologically 
until a future time. No speculation gives 
true and decisive knowledge in this respect. 
Yet life demands an answer to it. 

Must we, then, remain helpless and spend 
time uselessly in weaving pleasant fantasies ? 

Humanity could not have avoided such 
a fate except for the fact that the end of life 
has been achieved in the past by men who 
have realized the metaphysical truth in various 
degrees. The joy of this discovery has for 
the first time been expressed in immortal 
words by the vedic rishi who proclaimed in 
ringing tones the cheerful message to humanity. 
He addresses men as children of immortality 
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and says : ‘I have known the Universal Person 
beyond space and time, luminous and above 
darkness. Knowing Him one overcomes 
death ; there is no other way/ Authentic 
spiritual tradition everywhere has repeatedly 
borne testimony to this. It is this supreme end 
which alone can answer the deeper queries of 
life and put meaning into its mysterious 
endeavours. 

Though the aim of every individual is the 
same, for the Divine sleeps in every heart, it 
is not possible for all to realize the highest 
Truth at once. Nor can it be brought to the 
level of common understanding. Hence 
arises the need for images and beliefs to lead 
people gradually to the supreme realization. 
Religion is, therefore, essentially a technique 
for the manipulation of the psychic content 
of human personality in order to make it a 
clear reflector of the ever-present Truth. 
Like science, it has two aspects, theoretical 
and practical. It is both a creed and a code. 
Religion is no explanation of the universe ; 
it is not philosophy. It is a technique for 
widening and deepening human consciousness. 
Beliefs as beliefs mean nothing unless they 
provide a basis for action. Sri Ramakrishna 
used to illustrate the point in the following 
way : We may know that wood contains fire, 
but such knowledge is of little help until we 
make fire from the wood, cook food with it, 
and eat the food. These two aspects and the 
true meaning of religion are usually not 
grasped. There is always the tendency to 
mistake the way for the gOal and to make 
religion a means for the satisfaction of lower 
urges. It is difficult to realize in the begin- 
ning that the law of sacrifice is the only law of 
higher fulfilment and that faith and reason 
should work in cooperation. 

The metaphysical object, being above the 



individual domain, is always the same and 
not subject to the influences of time and place. 
Where metaphysic is concerned, all that can 
change with time and place is either the manner 
of expression or the degree of knowledge or 
ignorance of it to be found among men. 
Religious beliefs, it will be seen, are symbols 
of metaphysical Truth. They are an applica- 
tion of it to contingent conditions. Authentic 
religious knowledge has as much validity as 
our ordinary experience ; both are vitiated 
by subjective elements. Metaphysical truths 
are clothed in a language which can be under- 
stood by the common people. Such transla- 
tions suiting different tastes, temperaments, 
wishes, and intelligences necessarily give rise 
to doctrinal differences. Doctrines are 
never goals, but ways for achieving the final 
goal. Religious beliefs imply the intervention 
of elements drawn from the sentimental order 
and are adapted to the mentality of the men 
for whom they were specially framed, men 
in whom feeling was stronger than intelligence. 
A developed intelligence or a refined emotion 
may feel the need for beliefs other than what 
it has outgrown ; but this never falsifies the 
practical validity of what once helped it and 
can still help others. 

The peculiar demand of our age is for a 
rational synthesis of religion and science. 
Vedanta offers the only feasible solution, if we 
are not to divorce faith from reason. The 
dark ages may again descend upon not a part 
but the whole of humanity, if mankind fails 
to achieve such a synthesis in time. In the 
future civilization of man Vedanta, therefore, 
must become the basis of its material super- 
structure to insure the steady and intelligent 
march of humanity towards the cosmic realiza- 
tion of the conceptual ideal of Shiva. 




